This essay seeks to define and explore the significance of trees as a cross-cultural devotional topos in late medieval Iberian spirituality. Through an examination of both visual and literary material from Christian, Islamic, and Jewish contexts, much of which is published here for the first time, trees are demonstrated to be at the center of both polemics and devotions, often-in a Christian context-serving as a stand-in for the crucified body of Christ.
My interpretation of the tree imagery analyzed in this essay stems from two observations that, though initially made in the context of separate lines of inquiry, are in fact inextricably intertwined. The first concerns the consistent importance of tree and garden motifs in a body of devotion-related writings and images produced in late medieval Iberia. 1 Key texts with trees at their conceptual or organizational center that were produced during the thirteenth and fourteenth centuries by and for members of all three of Iberia's confessional groups-Jews, Christians, and Muslims-initiated an important and long-lived trajectory in Christian visual and literary cultural production in Iberia.
The second observation is equally important. In Castile, the somatic details, graphic images (frequently identified as "devotional images" when destined to be used by individual viewers or in nonliturgical contexts), and descriptive texts characteristic of Passion devotions in both monastic and lay contexts elsewhere in Europe beginning as early as with this latter objective, this period saw the first Castilian translations of such widely distributed European devotional classics as the late thirteenth-or early fourteenth-century Pseudo-Bonaventurian Meditationes Vitae Christi (hereafter MVC ), 4 Bonaventure's mid-thirteenth-century Lignum Vitae, 5 and Ludolph of Saxony's late fourteenth-century Vita Christi. 6 Not only are these key texts not translated into Castilian until very late in the fifteenth century, but they are also only sparsely and belatedly represented in Latin throughout the late medieval period and are frequently bound with texts which diffuse, rather than augment, the text's graphic or somatic focus on the Passion. In one of the few copies of the MVC I have located, for example, a fourteenth-century manuscript housed in the Biblioteca Nacional de Madrid (hereafter BNM), MS 54, it is bound together with writings by Hugh of St. Victor on prayer, Bonaventure's De Triplici Via and De Itinerarium Mentis in Deo, an herbal, writings by St. Bernard on the monastic life, and the Augustinian Rule. Ubertino da Casale's Arbor Vitae Crucifixae Iesu is similarly scarce, 7 being found only in two manuscripts at the BNM, both in Latin (MSS 11,523 and 17,851, both dating to the fifteenth century).
trees of love, trees of knowledge During the century preceding the Isabelline reforms, on the other hand, trees were often used in Iberian devotional culture to represent, symbolize, or even replace altogether both the body of Christ and that of his mother, the Virgin Mary. These substitutions of tree for body occur most frequently, in the textual realm, in discussions which would, if taking place outside the Iberian Peninsula, concentrate on the more gruesome or disturbing moments of the Passion, with which many Iberian Christians (especially Castilians), Jews, and Muslims were demonstrably uncomfortable. Both Ramon Llull (BNM MS 3365, fol. 99r) and the anonymous author of a treatise entitled Del comenzamiento de la religion (On the Beginnings of Religion), bound together with, among other texts, a copy of the Confessional written by the mid-fifteenth-century bishop of Ávila, Alfonso "El Tostado" de Madrigal (d. 1455) (BNM MS 4202, fols. 90-91v), affirm that Muslims do not believe that the Passion ever occurred. The anonymous author expounds a bit on this, stating that they believed that Christ had been substituted on the cross by someone else, perhaps an unknown disciple, and so had never been allowed to die such a horrible death.
Moreover, statements concerning even Christians' discomfort with such images are found, for example, in a series of Passion meditations subtitled Como deve pensar el cristiano en cristo cruçificado (How the Christian Should Think about Christ Crucified), authored by Catalan Franciscan Tertiary Françesc Eiximenis. These meditations form part of his multivolumed work on the life of Christ, the Vida de Jesucrist (which also circulated under the Latin title, Vita Christi, though it was originally written in Catalan), which proposed to its readers no engagement whatsoever of Christ's lacerated body. Sections of Eiximenis's text were translated and widely distributed in Castile under the title Vida de Jesucristo during the middle decades of the fifteenth century. 8 They are often found in compilations used for writing sermons, such as a Santoral, or compilation of saints' lives and other material arranged according to the liturgical calendar (BNM MS 12688). The following excerpt comes from Eiximenis's readings for the Passion season: He who wishes to contemplate at length the injuries and dishonors received by the Savior, let him read the planctus made by the blessed St. Bernard, and the treatise on the seven hours which was made in memory of the Passion of the Savior, and other recent treatises which have been made by certain doctors of these times, and in them he will be able to find quite a lot of material. . . . 9 In other words, the Castilian faithful and those who ministered to them rejected visual or textual images of Christ's humanity and tortured body. Ecclesiastics and polemicists did not deem them fruitful material for the sorts of dialogue that they hoped would lead to conversion. Nor did the majority of Iberian Christians-whether newly converted or notview them as appropriate or desirable to their prayers or meditations. On the other hand, the tree images I now turn to were believed to serve such purposes admirably.
The motifs in question appear in a wide variety of contexts dating principally from the mid-thirteenth through the early fifteenth centuries and in treatises clearly intended for polemical purposes and for the public context of debate and preaching, in private chapels in monastic settings, in synagogue ornamentation, in mystical treatises intended for prayer and individual meditation, and in "miraculous" images capable of ending droughts and effecting conversions. They thus characterize and are central to both the private spheres of Iberian devotional life and the more highly charged public sphere in which Christians, themselves often recent converts from Judaism, attempted to persuade Iberia's Jews and Muslims of the truth of such controversial Christian tenets as the Incarnation, the Passion, and the Trinity.
In signaling trees as part of a particularly Iberian devotional current, I do not mean to suggest that such motifs are absent from contemporary or earlier writings, practices, and imagery elsewhere in the rest of Europe, medieval Judaism, or the Islamic world; indeed, comparanda for the Iberian material can be easily identified. 10 As is well known, trees trees of love, trees of knowledge as metaphors, symbols, and formats for the organization and presentation of information are common to most of the world's religions and are particularly prominent among the devotional traditions of the three great monotheistic religions: Judaism, Christianity, and Islam. Vegetation and plants compose one of the most powerful repertories of symbolic topoi to be found in such Old Testament books as Isaiah, Proverbs, and the Song of Songs, as well as in the Qur'an. Likewise, the Tree of Life at the center of the garden of paradise is a topos common to all three religions; it reappears forcibly for Christians in St. John's apocalyptic visions.
Urs Kamber traces a rich tradition of the tree's rhetorical deployment by Christian Latin writers from the early Christian period through the thirteenth century, particularly in numerous commentaries on the Song of Songs. 11 Also part of this thirteenth-and fourteenth-century culmination is another group of well-known and widely distributed Franciscan treatises, in particular, Bonaventure's Lignum Vitae and Ubertino da Casale's Arbor Vitae Crucifixae Jesu, both of which employ the "tree tradition" to classify and present meditative material that encourages readers' concentration on and visualization of Christ's Passion. Kamber does not devote a great deal of attention to the differences between these Franciscan texts and the writings, of Llull in particular, but they are significant. The Franciscan writers are primarily concerned with the Passion, whereas for Llull, it is not an important theme. For the purposes of the present essay, this is a point worth bearing in mind, for it would appear that, until the Isabelline translations mentioned earlier, the Castilian Christian tradition embraced the approach to devotion exemplified by Llull and trenchantly rejected that typified by the Franciscans.
In Iberia, meditative trees, in addition to providing creative ways to circumvent a current of Passion devotions which many found offensive, achieved heightened significance because of the multiconfessional contexts in which they were deployed. Tree images are often related to locally specific practices and circumstances and frequently play a crucial role in a context of Christian polemics of persuasion that formed so central and public a part of medieval Iberian culture from the latter part of the thirteenth century through the first decades of the sixteenth. In other words, in Iberia from the late thirteenth through the fifteenth centuries, a "medieval commonplace," to borrow a term from R. D. F. PringMill, 13 is grafted onto a growing preoccupation with the conversion of Jews and Muslims to Christianity. In what follows I will examine a selection of textual and visual examples, beginning with the moment in the late thirteenth and early fourteenth centuries when Christians appropriate tree motifs from Muslim and Jewish discourse, as well as from much earlier Christian Latin writers. The Catalan author, mystic, and possibly Franciscan Tertiary Ramon Llull (1232-1318) deploys tree images with particular dexterity. 14 Llull's interest in the conversion of Muslims and Jews to Christianity was principal among the factors that drove his prodigious output, and trees constituted one of the groups of topoi, metaphors, and organizational schemes he most often used.
As we will see in the examples to be examined, the second half of the fourteenth century represents the moment of greatest efflorescence of this devotional tree discourse in both Castile and the Naßrid kingdom of Granada, with notable and original textual production taking place in both Christian and Muslim cultural spheres. This efflorescence coincides, moreover, with the flourishing of a style of architectural ornamentation which is characterized by strikingly naturalistic vegetation and is most often subsumed beneath the rubric of mudejar. It appears in the 1350s in Toledo, probably first in the Sinagoga del Tránsito ( fig. 4) and then again at Santa María de Tordesillas (near Valladolid) shortly thereafter (figs. 2 and 3). 15 A similar but not causally related vegetal naturalism also characterizes the ornamental program of the Alhambra's Palace of the Lions, built between 1359 and 1392. 16 All these examples manifest the importance of vegetal symbolism in Jewish, Christian, and Islamic poetic and devotional discourses, as demonstrated by J. C. Ruiz Souza's recent interpretation of the Alhambra's Palace of the Lions in Granada as a madrasa conceived for the purposes of study with strong Sufi, or mystical, overtones. 17 The very late fourteenth century and the first decades of the fifteenth witness the deployment of both textual and visual "Tree-" and "RootChrists" (figs. 5 and 11) by Christian polemicists, often conversos, recent converts from Judaism. Such topoi are also appropriated by the newly found Hieronymite Order for devotional purposes. They are of particular interest in this context because among the principal monastic orders in Iberia, the Hieronymites were perhaps the most ready to accept recent converts from Judaism into the folds of their brotherhood prior to the Inquisition. 18 The tree tradition survives into the latter decades of the fifteenth century and even into the sixteenth, but from the 1470s or so onward, it coexists with a powerful current-most often royally or ecclesiastically sponsored-of imagery dependent on figural representation for its rhetorical effect. In the pages that follow, I will first discuss examples of Iberian devotional trees from the mid-thirteenth century, then trace the development of these topoi in the fourteenth, ending with examples from the early fifteenth, only a few decades prior to the introduction of new devotional currents during the period of Isabelline reform.
The "Tree of Creation" by Andalusì mystic Mu˙yì al-Dìn Ibn aArabì (1165-1240) the motif at the center of his short treatise entitled ·ajarat al-Kawn, 19 examples of the distinctively Iberian devotional tree images. Based in the Qur'anic topos of the Universal Tree, whose topmost branches support the throne of Allah, Ibn aArabì's tree functions as a sort of palimpsest, placed within and over the body of the Prophet Muhammad. The Prophet's generation from the Universal Tree's roots represents the seminal moment of the universe's creation, one which occurred before the beginning of time. Muhammad is the insàn al-kàmil, or Perfect Man; the universe takes on the form of his body, which is at the same time that of a beautiful and perfect tree. The roots from which Muhammad has sprung, however, can also be conceived of as verbal roots, specifically that of k-w-n, or "to be," the imperative of which was spoken by God to bring first the Prophet and then the universe into being. Muhammad is proposed as the perfect physical and spiritual example for imitation by the faithful, inextricably linked as he is at the deepest level of his physical and spiritual essence to Allah's words. Ibn aArabì thus encapsulates both the Prophet's holy body and the divine word into the signifier of the Universal Tree. Ibn aArabì's tree is the prophet, but it is also the universe. Likewise, the tree is all of creation produced through continuous emanation, but its branches also physically hold the throne of Allah. The substitution of body for tree that Ibn aArabì's treatise effects is of capital importance to later Christian polemical discourse. It is also difficult to imagine that Ibn aArabì himself was not affected in its conception by the central Christian tenet of Christ's incarnation as the living word of God. 20 A more open-ended symbolic idiom based on trees-as well as other flower-and fruit-bearing varieties of vegetation-is deployed in the Sefer ha-Zohar (hereafter, Zohar), a key text for Iberian Kabbalah, or Jewish mysticism, that was probably compiled by the Castilian Jew Moses de León (1240-1305). 21 In countless passages, of which merely one example is cited below, individual varieties of plants and trees possess symbolic potential, but the specifics of the latter are to be determined by the user of the meditative system and his or her perception of the relationships among elements of the system: For Rabbi Jose said: The trees through which wisdom is revealed, for example, the carob, the palm, the pistachio, and so on, have all been constructed according to a single combination. All those that bear fruit, apart from apples, are a single mystery (all deriving from tiferet), but the paths are separate. All those that do not bear fruit, that is, the large ones, apart from the willows of the brook, which have a mystery of their own, derive their nourishment from the one source. And each of the smaller ones, except for the hyssop, had the same mother (malkhut). . . . 22 A few decades later, in his late thirteenth-century Arbor Scientiae, 23 Ramon Llull takes advantage of both the incarnational aspects exemplified by Ibn aArabì's ·ajarat al-Kawn and the biblically based symbolic potential of the system employed in the Zohar. As observed earlier, trees are one of Llull's most frequently employed symbolic systems, one which both he and his readers considered more accessible than the arcane Ars Magna, as demonstrated by the reception of the Arbor Scientiae throughout Iberia to the end of the fifteenth century and beyond. A late fifteenthcentury devotional miscellany, today in Seville (Biblioteca Colombina 5-1-42), for example, contains a shortened, diagrammatic version of the meditative system proposed by Llull. In it, a series of trees is associated with God's qualities and dignities; the shortened format in which it presents the main portions of the Arbor Scientiae suggests that the manuscript's owner thought it useful for quick reference for his prayers and Of the trees that compose Llull's Arbor Scientiae, the "Arbre Cristinal" (Christological Tree) offers perhaps the best example of their persuasive potential. In an anecdote recounted in the "Christological Tree" section, a Jew visits Llull's Hermit, interrupting his solitary meditations atop a mountain, and asks him for an explanation of the mystery of the Incarnation. The Hermit responds that he is hardly the adequate person to provide such an explanation, given that he is humble and ignorant, and that there are learned men much more equal to the task. The Jew insists, and the Hermit requests that he return the next day, which will give him time to seek revelation on the subject from God. Once the Jew has departed, the Hermit begins to pray fervently, but as the night advances, he finds himself still bereft of the words equal to the explication of one of the two great mysteries of his faith. He nears desperation and even begins to doubt his own convictions as he faces the dawn of the day that will bring the Jew's return. Despite his agitated state, he is overwhelmed by the beauty of the sunrise and pauses to thank God for it. For his humble gratitude in the face of adverse circumstances, God rewards him with a revelation. When the Jew arrives, the Hermit confidently begins his discourse:
It happened that Wisdom, Will, and Power met in a beautiful meadow all planted with many beautiful and virtuous trees. They agreed between the three of them to carry out a beautiful and worthy deed there in the meadow. In that meadow there was a small tree, and Will asked Wisdom if she knew whether Power had such great virtue that she could, from that tiny tree, give of [her] essence to all of the trees in the meadow, which were quite large, so that they would all be clothed in the tiny tree's essence. Wisdom responded to Will, saying that she was certain that Power had sufficient virtue to clothe all of those trees according to the characteristics of the tiny tree, but according to the essence of the bigger trees rather than that of the small one. Then Will asked Power to become so great in those trees-which [represent] goodness, greatness, eternity, and all the other divine dignitiesjust like the knowledge of Wisdom and the will of she who desired to be clothed in that virtue. And, just in this manner, the Incarnation is based in the equality of Power, Wisdom, and Will, just like that found between the big tree and the small one. And then the Jew understood 25 "Conten que saviesa, voluntat i poder s'encontraren en un bell verger que era plantat de molts arbres bons i virtuosos. Entre tot tres prengueren l'accord de fer en aquell verger una bella obra. En aquell verger hi havia un arbre petit, i la voluntat demanà a la saviesa si ella sabia que el poder tingués tal virtut que pogués, d'aquell arbre petit, donar natura a tots aquells arbres del verger, que eren molts grans, de manera que tots fossin vestits de la natura d'aquell arbre petit. La saviesa respongué a la voluntat i digué que ella sabia que el poder tenia virtut de vestir tots aquella arbres de l'arbre petit, segons la natura dels grans arbres i no segons la natura del petit. Aleshores la voluntat pregà el poder que ell fos tan gran en aquells arbres-els quals són bondat, grandesa, eternitat i les altres divines dignitats-com era el saber de la saviesa i el seu voler qui aquell vestiment desitjava. I per açò la manera de l'encarnació estigué en la igualtat del poder, saviesa i voluntat, la qual tingueren en aquells grans arbres i en l'arbre petit. I aleshores el jueu entengué la manera de l'encarnació, i lloà i beneí Déu, i desitjà esser cristià i tractar l'honrament de Déu, sempre tant com pogués." Llull, Arbor Scientiae, 87-89. 26 As seen in British Library (hereafter BL) Add. 14040, a fifteenth-century copy of the Castilian translation known as El Libro del Gentil et de los Tres Sabios (the translation was made by Gonçalo Sanches de Useda, of Córdoba, in 1416), this text also had an important visual tradition associated with it. On fols. 1v-3r, five images of trees are represented, in which the virtues and vices are explicated according to their relationship to God's qualities in the same terms used by the protagonists in the following pages. These latter are represented in dialogue against the backdrop provided by the two trees on fols. 1v-2r. The organization of topics for meditation along the tree's branches and flowers has significant resonance with Llull's Ars Magna, as well as with the abbreviated system for private meditation or quick reference contained in the Colombina manuscript referenced in note 24. It is worth noting, in the interest of other arguments made in this essay, that in this particular manuscript Llull's text is accompanied by a treatise in Castilian concerning the existence of God and the truth of the Christian faith, composed in Barcelona and transcribed for a lay nobleman, Alfonso Ferandes de Ferrera, in 1406 . It contains what appears to be a shortened version of Llull's work, without the characters or the trees, composed specifically for the purpose of allowing lay readers to enter into debate with infidels: "And we do this so that the treatise can be understood without a teacher. This treatise is good to use against those who say that there is no God and against heretics who say that there are many gods. And it is good for proving [the truth of ] the holy Roman Catholic faith and contains quite a lot of good on its own. Principally, that Christians may be strengthened in their belief and may destroy and confuse with irrefutable reasoning all those who are not Christians and who want to destroy the holy Christian faith with their own reasoning." Fol. 86r . 27 Both the common and overlapping traditions which permitted the development of this particular sort of dialogue and the symbolic idiom in which it is carried out have how the Incarnation had come about, and praised and blessed God, and wished to become a Christian, and to always honor God as greatly as he could. 25 Similarly, Llull's Dame Intelligence instructs the Jew, Muslim, and Christian who protagonize the Llivre del Gentil et des Tres Savis (Book of the Gentile and the Three Sages) 26 to employ the trunks, branches, leaves, and fruits of the trees in the shaded glen where they have stopped to demonstrate the truths of their respective faiths. 27 Christian triumphs in the end. Nevertheless, the success of the techniques of knowledge organization, as well as the importance of the shifting, analogical symbolism accorded to the trees' elements by each of Iberia's three confessional groups in facilitating debate, demonstrates a widespread acceptance of and familiarity with this system of meditation.
Shade-dappled glens populated by lush trees and punctuated by fountains are Llull's favorite places for encounters between the devotee and the divine-as they are for Ibn aArabì 28 -as well as for prayer, meditation, and the application of the divine balm of love and consolation to his troubled soul. The fourteenth-century Arbor Scientiae (BNM MS 3364, fols. 1-221), 29 for example, opens with Llull walking through a lush green wood, sad and burdened by care. He finally stops to weep beneath a tree, where he meets a monk who tells him that he should write a book. Llull confides to his interlocutor that he is distraught because, despite the fact that he has been laboring for thirty years, no one appreciates his books and a lot of people even consider him useless. He is particularly upset that, despite all his efforts, Christ still "has so few friends in this world, and the Muslims spend their time protesting and committing offenses against our holy faith" (fol. 1). 30 He does not think he has the ability to write the book the monk requests of him and just wants to be left alone with his sadness.
Not to be dissuaded, the monk responds that this book would help Llull's other books to be better understood (implicitly by those Llull wishes to convince of the truths of Christianity) and thus more appreciated. Llull ponders for a long while what the monk has asked of him: [A]nd about the good which could come about if he wrote that book. And while he considered thus, he gazed at a certain beautiful tree in front of him, among whose leaves he saw many flowers and fruits, and he considered its possible significance. "Ramon," said the monk, "What are you thinking about, and why do you not answer me?" "Lord monk," said Ramon, "I am thinking about the things signified by this tree." 31 Llull then announces that he will indeed compose the book and that it will be organized in the form of a tree, with its topics distributed according to the significance of roots, trunk, branches, twigs, leaves, flowers, and fruit. The treatise ultimately contains seven trees in all, including "angelic," "maternal," "Christological," "divine," and "celestial" trees. Llull's book will serve to represent and to explain all knowledge a Christian (or an aspiring Christian) would need to reach paradise, itself represented in the final "celestial" tree, which will help readers to envision paradise as the lush, flower-and fruit-laden branches of an enormous tree (fol. 90r).
As mentioned earlier, the trees also serve the reader as tools with which to meditate on the qualities and attributes of God. For example, in the "Arbre Angelical" (Angelic Tree), we read: "On the Qualities of the Angelic Tree: Saint Michael is good through goodness and great because of greatness . . ." (De qualitate arboris angelica: Sanctus Michael est bonus per bonitatem et magnus per magnitudinem . . .) (fol. 86v). Meditation on the "Arbor Maternalis" (Maternal Tree), which represents both the qualities of and the incarnation of the Virgin (fols. 94 ff.), precedes meditation on the "Christological Tree," which is an "Arbor Duplex," both human and divine (fols. 97r ff.). In the context of the "Christological tree," Llull addresses one of the main problems that has led him to compose the treatise: the fact that the Muslims do not believe that Christ ever suffered the Passion (fol. 99r). He enumerates their reasons for adopting this position and proceeds to refute them one by one. The "Christological Tree" is followed by the "Arbor Divinalis" (Tree of Divinity), which presents readers with God's dignities and which Llull announces will be "metaphorically" (metaforice) considered, beginning with the tree's roots (fol. 110r).
trees of love, trees of knowledge 403 32 I have addressed these issues in some detail elsewhere, so they will not be treated at length here; it will be the purpose of the following section to tie them more closely to a now fleshed-out textual tradition. See Robinson, "Mudéjar Revisited."
It should be noted that Llull, whose connections with the Franciscan Order are undisputed, was engaged in the composition of his Arbor Scientiae at a moment and in a place not too distant from that in which Bonaventure composed his Lignum Vitae, in which Passion meditation is central. Because of these connections, Llull could hardly have been ignorant of the new currents of devotion to Christ's humanity and Passion emanating from the centers of Franciscan operations on the Italian peninsula and of their frequent reliance on highly visual evocations to fully engage the reader in his or her Savior's every pain and humiliation. Yet Llull avoids such topics, repeatedly assuring his readers that the material presented through his trees is worthy not of being visualized but of being "remembered, understood, and loved" (recol[l]ere, intelligere et amare) (fol. 87r). Rather than narrative evocations of the moments and aspects of Christ's human incarnation with which readers might most easily sympathize, he prefers an associative and symbolic system, one that concentrates on Christ's divine attributes and qualities as embodied by the symbolically deployed parts of a tree.
As mentioned above, the mid-fourteenth century saw the most intense, and in many ways the most interesting, deployment of trees at the center of an Iberian devotional discourse. In a Christian context, the focus is on the arborial embodiment of Mary and Jesus; in an Islamic one, as we shall see, it is on a tree that narrowly avoids being conceived of as an embodiment of the divine beloved. In the case of Christian material, moreover, narrative episodes most often having to do with Christ's infancy and Passion are also "grafted onto" the more symbolic and conceptual system coined by writers like Llull. We witness, as will be detailed in the following pages, the earliest examples I have found of an alternative approach to Passion meditations, one which presents the Virgin as a model for the achievement not of compassio, but of ecstasy. The visual manifestations of these tendencies often come in the form of midfourteenth-century mudejar architectural ornament of the "naturalistic" variety, several examples of which will be considered below. 32 Llull's treatises continue to be central to this devotional tree discourse throughout the fourteenth century in Iberia. While they were written either with the primary objective of conversion in mind or because of past conversions successfully effected, they were also important in forming the devotional mentalité of Iberian Christians not directly involved in the conversion effort. Miguel Cruz Hernández has demonstrated that Llull's "philosophy of love" was even taught to Franciscan Tertiaries in Mallorca using model trees. 33 His writings are also well represented in monastic libraries and Castilian noble collections of the fifteenth century. 34 Indeed, the popularity of Llull's meditative methodologies probably provides much of the explanation both for a rather unique mid-fourteenthcentury rendition of the Epiphany ( fig. 1) 35 In the Golden Chapel's Epiphany, the diminutive tree proffered to the kneeling sage and to the viewer by the Virgin, upon whose topmost branches a bird alights, its wings caressed by her Son's fingers, should be read both as both path and subject for meditation. This image offers a striking alternative to the meditations on Christ's Passion presented by earlier and contemporary Italian images. Scholars of Monticello, just outside Florence. 36 An enormous leafy tree stands at the center of the composition, its trunk serving as a frame on which Christ's crucified body is placed. Medallions containing representations of the key moments of Christ's life are hung, fruitlike, along the branches. There are also Catalan representations of the same theme, such as the mid-fourteenth-century wall painting found in the Capella dels Dolors (Chapel of the Agonies) of the parochial church at L'Arboç, completed sometime around 1330. 37 Other examples were found at the Dominican convent at Puigcerdà. Documentary sources also record representations of the Lignum Vitae that have not survived in the Franciscan convent of Barcelona and in the church choir of the closely connected Clarisan establishment at Pedralbes. 38 It thus appears that the "avoidance techniques" exemplified by the deployment of Llull's meditative system are, indeed, something particularly Castilian.
Bonaventure's treatise, consonant with the focus on the humanity of the Son of God that drove Franciscan piety, concentrates the reader's attention almost exclusively on the body of Christ as body. As in Pacino di Buonaguida's altarpiece, the tree in Bonaventure's text exists as an organizational tool for the Passion vignettes presented to readers in both text and image as the true objects for their contemplation, one in which the exercise of spiritual and physical sight is fundamental. 39 Llull's writings, on the other hand, encourage an associative approach open to manipulation by his readers, one based on the symbolic relationship between the tree's parts and God's (or Mary's or Christ's) qualities, with frequent emphasis on the divine, rather than the human aspects of these.
Despite the fact that almost nothing survives of the original library of Santa María la Real de Tordesillas and that it therefore cannot be 406 cynthia robinson 40 Robinson, "Mudéjar Revisited." 41 Robinson, "Mudéjar Revisited"; and Rallo Gruss and Ruiz Souza, "El Palacio de Ruy López Dávalos." 42 Juan Joseph Heydeck, Las Inscripciones Hebreas de la Sinagoga Toledana de R. Semuel haLevi (Toledo: Fuensalida, 1978). The ideas expounded here about the Sinagoga del Tránsito come from a paper presented by Damon Montclare at the symposium along with the rest of those published here. Unfortunately, circumstances prevented its being included here, and I would like to thank him for his permission to cite his ideas, as well as for valuable discussion on many points of my argument.
proven that the library contained any of Llull's writings, it seems likely that it did. When we consider the visionary posture of the Magus of the Epiphany, as well as the Child's teaching or speaking gesture as he lectures the kneeling king, the lens offered by Llull's text seems unquestionably more appropriate to the interpretation of the image. Indeed, even the spatial organization of Llull's Arbor Scientiae, in which knowledge of the Mother of necessity precedes that of the Son, is reminiscent of that of the convent in which the glenlike patio, with its insistence on naturalistic vegetal ornamental themes-pomegranates and vines are particularly prominent-precedes the Golden Chapel. As I have argued elsewhere, the vines and implied trees of the patio provide meditational tools and cues for a viewer's approximation to the Virgin. 40 Many scholars, myself included, have noted striking formal similarities between the vegetal ornament of Tordesillas's Patio Mudéjar and that of the almost contemporary Sinagoga del Tránsito in Toledo ( fig.  4 ), probably completed in 1359. J. C. Ruiz Souza and Carmen Rallo Gruss have even proposed that the two programs were produced by the same workshop. 41 The similarities, however, are much more profound than a simple case of stylistic influence or traveling artisans. The embodiment of knowledge in a feminized tree is at the center of the ornamental program of the Toledan synagogue's Torah wall, as is made clear by the inscription which surrounds it: "She is a tree of life to those who lay hold of her; those who hold her fast are called happy (Prov. III:18)." 42 The tree in question is representative of khokhmah, the Hebrew personification of Wisdom in Proverbs. According to Kabbalistic traditions, She is not just Wisdom, but Divine Wisdom, a direct emanation from Ein Sof, the primary principle, and the source of Intelligence, or Binah. The family of the synagogue's patron, Schlomo ha-Levi, had been connected for more than a century to Kabbalistic exegesis and practices and would certainly have been familiar with the tree-and trees of love, trees of knowledge Instituto Castellano y Leonés de la Lengua, in press). The binding is original, with numbering on the inner face of the front cover that allows a knowledgeable reader to plant-based symbolism that characterizes such key texts as the Zohar. 43 Schlomo ha-Levi was also, until his fall from grace in the late 1350s, a highly placed member of King Pedro I's court. Thus, connections between Tordesillas's tree-holding Virgin and the embodiment of Divine Wisdom in the form of a Kabbalistic tree found on the torah wall of the Toledan synagogue, as well as the interchanges-possibly oral in addition to or independent of textual-necessary to bring them about are entirely plausible. In addition to the connections suggested by the relationship that existed between Pedro I and Schlomo ha-Levi, Tordesillas inherited properties from at least one converso family during the first decades of the fifteenth century, a fact that generally indicates a familiar and sustained relationship between convent and donor. 44 It is also likely that there were intermediary texts, such as Llull's Arbor Scientiae or Matfre de Ermengaud's Breviari d'Amor, involved in the visual manifestation of the devotional tree offered to viewers by Tordesillas's Virgin. Another possible source for the motif is Mariale sive de laudibus Beatae Virginis (hereafter Mariale) (BNM MS 8952), an unpublished and quite lengthy anonymous fourteenth-century treatise, proceeding from the library of the cathedral of Ávila and almost certainly composed there. 45 This manuscript provides us with proof that the sort of meditation propagated by Llull and the Kabbalists found ready acceptance 408 cynthia robinson reconstruct its history. Many thanks to Dr. Martín Abad for his assistance with this unpublished manuscript. 46 While it shares numerous characteristics with other Marian treatises, such as the one often falsely attributed to Albertus Magnus (a copy of which is found in BNM MS 7152), extensive comparative research has demonstrated that it is in fact different, and probably unique-if only for its length, it stands out sharply from all material I have examined as potential comparanda. Besides the Bible and Augustine, Bede is perhaps the authority most frequently cited. among a Castilian monastic or ecclesiastical public as well. On fol. 92, "contemplative men" (viri contemplativi) are urged to use trees in their devotions and are assured that this will produce joy in their souls and bring them closer in a loving relationship to the Virgin and thus to God. Beginning with references to the Virgin's miraculous and Immaculate Conception and closing with an extensive analysis of Gabriel's angelic salutation, the treatise is a vast compendium of Marian lore, including extensive exegeses of most of the known metaphors and epithets used to address and describe her. 46 An alphabetical table of contents lists the metaphors to be analyzed, but the treatise itself is organized according to material: celestial comparisons first, followed by metals, mountains, and precious stones, then gardens and fields, which are followed by a lengthy section on trees, twenty-six in all. The text offers its readers, above all, access to imitatio Mariae. Each section expounds on the desirable qualities and virtues of the Virgin, with the parts of the plant in question (each symbolizing particular qualities or virtues, much after the fashion of Llull) evoked by the metaphor it treats and suggests that with proper love, meditation, and devotion, readers may become like her.
The treatise is also conceived as a spiritual ascent. The Virgin is compared to the air (aer) on fol. 30v, where an analysis of the "VII regions of the air and the VII grades of ascension of spiritually proficient men" (de VII regionibus aeris et de VII gradibus ascensionis viri spiritualiter proficientes) begins. Starting in the "valley of tears" (valle plorationis), those who love the Virgin travel through the "VII mansions" located across the tops of mountains to a place of rest and enjoyment (locum tabernaculi ), and from there to God's dwelling place (usque ad domum dei ), located at the very top of the highest of the mountains and suffused in divine light (fol. 31r). Like Llull, the anonymous author appears to propose a variety of alternative systems through which readers might effect their own ascents to see God's face, just as Jacob did.
Implicitly, given that the ascent is through the air, those who love the Virgin travel "through" her to reach spiritual union with the divinity. She is also, however, a place, specifically, the paradisiac garden of God ( paradisus dei) (fol. 49v), a comparison inspired by Genesis, chapter 2, and the Song of Songs, canticle 4, and an enclosed garden (hortus conclusus) where cherubim and seraphim guard the lignum vitae (fol. 50r). She is, likewise, a beautiful, fertile, and well-watered field (De agri interioris latitudine. Pulcritudine. Plenitudine et pinguedine). For the latter comparison, Augustine, the Apocalypse, Matthew, chapter 13, and Proverbs, chapter 31, are cited as well, and readers are told that "in this meadow, it is good to meditate, just as did the saintly patriarch Isaac" (In hoc agro bonum est meditari sic ut faciebat ille sanctus patriarcha ysaac. Gen. XXIII) (fol. 51r). These metaphors could equally well evoke the Tordesillas patio.
Later readers are told that "Mary may be compared to a tree (Maria dicitur arbor). . . . There was never a tree like unto her beneath the heavens, nor above them such a fruit as hers (Non fuit talis arbor sub celo sicut
Maria. Nec talis fructus super celos sicut fructus eius)."
In support of this comparison, Matthew, chapter 6 ("Arbor bona fructus bonos facit" [fols. 61v-62r]), is cited. More interesting for our purposes, however, is the second scriptural source the work offers: "She is a tree of life to those who know her and hold her fast" (Lignum vite est his qui apprehenderit ea [m] [Prov. III:18]). The same verse is cited in the inscription that surrounds the representation of the Tree of Life adorning the eastern, or Torah, wall of the Sinagoga del Tránsito in Toledo. The implications, of course, are that the meditative systems used to approach both groups of symbolic trees would also have been similar.
The trees the Mariale offers up for meditation number twenty-six, and all of them, states the author, have been scrupulously harvested from the Holy Scriptures (see fols. 62v ff.). He assures his readers that by meditating on them, they "should not doubt that they will eat of every tree in paradise and that they will then imitate them to the best of the ability given to each one" (esse non dubito ut de omni ligno paradisi comedas et operis ac imiteris in quantum tibi dabitum) (fols. 61v-62r). As in Llull's Arbor Scientiae, discussed earlier, each part of the tree-roots, seed, flowers, fruit, resin, branches, trunk, leaves, and so on-is then named as symbolically significant and worthy of meditation, for each one provides words, food, and medicine to those who are diligent. 47 thickly with trees, the author expounds on the purposes of the Virgin tree (fols. 65v-66r). She watches over sinners, awakens those who sleep in sin so that they may examine their souls, and motivates and scolds the negligent. She makes men hate sin, makes the hearts of sinners weep tears of contrition, leads men along the righteous path just as the Israelites were led through the Red Sea, and brings those who err along the path to death back onto the straight and narrow. She protects those tormented by temptation, gives rest to those who labor, removes the yoke of carnal appetites from those engaged in the work of spiritual perfection, and gives consolation and illumination to those who meditate on her. Finally, like Esther, who entered the king's palace with a golden staff (Esther V:1-5), the Virgin leads those who love her into the celestial kingdom. Here, in diametric opposition to the paths laid out by Bonaventure, the Passion, or a reader's potential use of the Passion to come closer to the Virgin or to her Son, is not even mentioned in connection with trees.
One of the most significant characteristics of the Virgin as presented in the Mariale, because of the sharp contrast it offers to the better-known Franciscan tradition, is the stoicism she exhibits during her Son's Passion, as well as the ecstasy it induces in her soul. References to the Virgin's stoicism, indeed, are sprinkled throughout the treatise. On fol. 59v, for example, in an exegesis comparing the Virgin to precious metals and stones, she is likened to "a city of gold (Apoc. XXI)," for gold is the only metal capable of standing up to the "fire of examination." This trees of love, trees of knowledge Liquor enim huius mali pro isto tempore dulcis fuit quia in fragmine superdicto pro tempore fire, in the Virgin's case, is her Son's Passion: "Christ's Passion was indeed the fire of examination. Of this it is said in the Psalms, 'You examined me with fire' " (Passio xpi recte fuit ignis examinationis. Unde ipsius . . . dicit in Ps. Igne me examinasti) (fol. 59v). The author also asserts that all those who witnessed the Passion (as well as all metals subjected to the fire) were corrupted by it, except the Virgin.
Later in the treatise both Christ and Mary, fruits of the same tree, become medicinal "pomegranates" in the context of the Passion. Indeed, we might find here an iconographic explanation of the carefully rendered pomegranates that form part of the ornamental program of the Patio Mudéjar. The pain and humiliation and, in particular, the bitterness (appropriate, of course, to the taste of the fruit itself ) of the Virgin's experience of the Passion is evoked but is then subsumed, on the one hand, into a discussion of the healthful medical properties of pomegranates, citing authorities such as Avicenna and Pliny and, on the other, into references to the Virgin's conversion of her pain into ecstasy as she meditates on the events of her Son's Passion:
[Fol. 85r:] On Christ's Passion and Mary's Compassion: LVII: Mary is compared to a pomegranate tree, or to a pomegranate. Can. IIII. Your fragrance is like a garden of pomegranates, etc. Malogranatus is the pomegranate tree; malogranatum is its fruit . . . [fol. 86r]. The liquid is sweet affection and the nucleus is strong virtue. This apple's liquid was indeed made sweet for this season, for at the time of the Passion, from the above-mentioned fragments is produced vinegar. While one is useful for medicines, the other is sweet and flavorful for rumination. What could be sweeter and taste better for rumination with a healthy and loving palate than to paint before one's inner eyes an image of Mary? Therefore, turn over and over again in your soul with what ardors, with what affections, with what excesses and ebullitions she was made anxious, tortured, raptured, and inebriated daily, as John says, considering the place of the Passion, visiting the place of his apparition, contemplating and going up to visit the place of his ascension, commemorating him seated at the Father's right hand, gazing upon her Son, her only son, her love, all her heart, half of her soul, portion of her most worthy flesh. Mary is compared not just to a pomegranate but to a garden of pomegranates, of which it is said that this tree goes up like a tender plant before the Lord. . . . 48 passionis valde extitit acetosus. Ille utilis ad medicandum; iste dulcis et saporosus ad ruminandum. Quid enim dulcius quidve sapidius ad ruminandum palato sano et amoroso quam coram internis oculis depingere si mariam. Deinde volve et revolve animo quibus ardoribus, quibus affectibus, quibus excessibus, quibus ebullitionibus angebatur, cruciabatur, rapiabatur, inebriabatur cotidie ut dicit Johannes. Locum passionis considerans, visitans loca apparitionis, contemplans locum ascensionis, visitans ipsum ascendentem, comemorans ipsum in dextra patris sedentem, prospiciens filium suum unigenitum suum, amorem suum, totum cor suum, dimidium anime sue, portionem dignissimam carnis sue. Comparatur The Virgin is later compared to the ungula, or onyx, a tree whose "tears," or resin, are converted into precious stones, hard and impermeable, as soon as they appear (fols. 101v-102r). This section is dedicated to an exposition of the Virgin's strength of heart, even though her heart was pierced by thorns during the Passion. The onyx plant when burned ignites into flames, like the Virgin's heart; like the mulier amicta sole of the Apocalypse (the woman clothed by the sun with the moon beneath her feet, a common metaphor for the Immaculate Conception [Apoc. XII:1]), however, she is not consumed.
As mentioned, the motif of the Virgin's ecstatic visions prior to and during the Passion was quite probably unique to Iberia. It was incorporated, still closely related to the motif of the Tree of Life, into Eiximenis's Vita Christi, which characterized the Christian devotional climate of fifteenth-century Castile prior to the Isabelline reforms. It is present, for example, in excerpts of Eiximenis's text found in the fifteenthcentury Santoral (BNM MS 12688), discussed earlier, a manuscript almost certainly used for the preparation of sermons. 49 According to Eiximenis, while the Virgin stood beside her Son's cross, she "was raptured and her soul was raised up [to heaven], after which she was alleviated of all pain and filled with great consolation" (de como fue robada [ y] The same motif is found in an anonymous fifteenth-century treatise written for a female patron (San Lorenzo del Escorial, b.III.3). It relates how the Virgin is swept away (arrebatada en el espiritu) and taken to a "great city," where she is shown the "tree of paradise" by the Sainted Fathers of the Old Testament (fol. 6r). The tree, they tell her, will not be complete until her son is upon it. They then urge her not to fear, for her son is destined to be their salvation.
As I have written elsewhere, the Tordesillas Epiphany may also have direct connections to contemporary meditational trends of the Nasrid court. 51 The diminutive bird perched atop the tree proffered by the Virgin appears to be closely related to a treatise entitled Raw∂at al-Taarìf bi-l-Óubb al-·arìf, written by Granadan Sufi mystic and vizier Ibn al‡a †ìb. 52 The text centers on a "Tree of Love" (ªajarat al-˙ubb), ascended by an ecstatic bird in hopes of union with the deity. Rather than a simple or unidirectional case of a monolithic Islamic influence on Christian meditative practices and imagery, however, I believe that Ibn al- ‡a †ìb's treatise was probably deeply affected by Llullian thought, or perhaps by the larger tradition of meditative trees outlined in the preceding pages-the point of transmission again being the royal court, given that Ibn al- ‡a †ìb's patron, Muhammad V of Granada, was a close ally of Pedro I of Castile. Like Ibn aArabì's ·ajarat al-Kawn, Ibn al- ‡a †ìb's tree is based in the Qur'anic concept (1:125) of the Universal Tree and is thus inverted, its roots spreading up into the sky. 53 The tree's branches, however, like those of the Mariale analyzed above, also reach and fill the sky (1:90). Ibn al- ‡a †ìb's tree must sprout from a seed planted in the fertile soil of the devotee's soul (1:42), where it will flourish and grow if its owner 54 The Wisdom of the Zohar, 1:671-72, "Trees and Herbs" (Zohar 2, Midrash ha-Nehelam, 15b-16b). 55 See, for example, Ibn aArabì, Tarjumàn al-Aªwàq, 171 . 56 See Ibn al- ‡a †ìb and Santiago Simón, El polígrafo granadino Ibn al-Jatib y el sufismo, for a thorough discussion of the treatise's organization; see Robinson, "Les Lieux de la Lyrique," for a discussion of some of the verses.
is among those who love God (1:101). Here, Ibn al- ‡a †ìb cites, in a particularly interesting way in light of the Mariale, key Qur'anic verses, or suras, referencing the Virgin (surat Maryam) (1:102 nn. 64 and 65). This tree's fruit, like that of the other trees we have examined, may be harvested (2:454-55) in the form of spiritual exercises (2:457).
To undertake its ascent-a voyage that, as in the case of the Mariale, has both love and knowledge as its goals but is also presented as a journey to the interior of the tree (1:116-17)-the reader's soul must become a bird (1:44). This concept is strikingly reminiscent of a passage from the Zohar: "When Rabbi Abba saw a tree whose fruit turned into a bird and flew away, he wept and said, 'If men only knew to what these things alluded, they would rend their garments down to their navels because this wisdom is now forgotten!' " 54 Like the turtledove perched on the branch of a ban tree in a well-known poem by Ibn aArabì, 55 Ibn al- ‡a †ìb's birds also "teach men's souls how to love" (1:365). The soul's ascent, as in the case of the trees in Llull or the Mariale, is also likened to the process of reading or of meditation (1: 112-19). All parts of the tree are named and linked to chapters or sections of Ibn al‡a †ìb's encyclopedic treatise, with individual branches containing information about Sufism itself, spiritual exercises or-in a somewhat different approach from that adopted in the Latin or Jewish tradition but very much within the Islamic tradition-verses of love poetry filled with lost hearts, burning entrails, and swollen, burning eyelids. 56 Leaves with names like the "Leaf of Fear and Reverence" (2:652) are placed along branches such as the one called "From Knowledge to the Manifestation of the Beloved" (2:662). The leaves are also likened, as are the various mansions at which the contemplative soul stops on its ascent to God's dwelling place in the Mariale, to the stations or places (maqàm; maqàmàt) (1:153) that God's lovers must visit as they undertake their voyage toward union with him.
The actual image of the Tree of Love is also important to the process proposed by Ibn al- ‡a †ìb. He suggests that readers make it a mental taªbìh, or "similitude" (1:101), and the original manuscript was accompanied by sketches of the Tree of Love probably drawn by Ibn altrees of love, trees of knowledge 415 57 The drawings of a "sacred tree" are mentioned in M. Kattànì's introduction to Ibn al- ‡a †ìb, Raw∂at al-taarìf, as being present in manuscript copies of the Raw∂at housed today in Istanbul; I have not yet been able to view them but hope to do so in the near future. 58 See Cabanelas, Salón de Comares en la Alhambra. 59 Bonaventure, Lignum Vitae, 367; the text is identified as anonymous in PL, vol. 184 . 60 This is related in the newspaper clipping from 1879 placed alongside the object, which is displayed in the Cathedral Museum in Valladolid. ‡a †ìb himself. 57 Later, however, he admonishes his readers to divest themselves of any attachment to images and to pass through the station (maqàm) of darkness, after which Allah, the divine beloved, will be their jalìs (boon companion) at a paradisiac soirée of wine and song in a garden shaded by trees (2:500). The celestial vision is very similar to the one proposed by Ramon Llull to his readers as they contemplate the "Arbre Celestial" (Celestial Tree), the final of the seven trees of his Arbor Scientiae. A link, moreover, between Ibn aArabì's ·ajarat al-Kawn, discussed earlier, and the court of the Naßrids during the mid-fourteenth century is found in the Escala de Mahoma (Muhammad's Ladder), whose Arabic original Darío Cabanelas links to the visual evocations of that theme that he has identified in the wooden ceiling of the Comares Hall in the Alhambra, probably dating to the 1330s. 58 The frequent comparisons between Christ and roots made by medieval Latin commentators of the Old Testament do not appear, for the most part, to have engendered a coherent visual tradition. In Castile, however, during the first decades of the fifteenth century, these concepts materialize into an acheiropoieta (an image not made by human hands) capable of effecting miraculous conversion. Bonaventure does include and analyze the motif at length as he explicates John 15:1 ("Ego sum vitis vera . . ." ) in a treatise not to my knowledge contained in Castilian libraries during the fourteenth or fifteenth century. 59 Nowhere, though, is this verse, and the analogy it proposes, embodied so literally as in the Cristo de la Cepa, or the Christ of the Vine ( fig. 5 ), "found" by a wealthy Toledan Jew in his vineyard.
The story goes that a Jew was working one day among his vines. 60 As he was just about to sink his hoe into a particularly recalcitrant clump of weeds, he looked down and saw the Cristo. The Cristo is about twelve inches tall, and it clearly configures the outstretched arms and joined legs of Christ Crucified, as well as showing traces of the roots and vines from which it was generated, as legend has it. Weeping copiously, the Jew fell to his knees and immediately accepted the Christian truth for his own. Housed today in the Museum of the Cathedral of Valladolid, the Cristo originally belonged to the reformed Benedictine monastery of San Benito in the same Castilian city. 61 It was probably donated during the first decade of the fifteenth century by Sancho de Rojas, archbishop of Toledo, who had received it from the converted Jew whom he himself had baptized.
On the one hand, the Cristo de la Cepa conforms to the some of the most basic characteristics of the devotional image as it is understood in current art historical discourse: as a representation of the Crucified Christ, it is concerned with the Passion, and its size lends itself to an intimate, individual relationship between viewer and viewed. On the other hand, its appearance sharply distinguishes it from other European devotional images, whose impact on viewers is almost always one of striking, and at times even disturbing, verisimilitude. No claim would ever be made that the Cristo is realistic in the conventional sense of this term. Its body is never quite severed from its rootness or vineness, and the cross grows out of, or into, the body in an organic way that makes it difficult to distinguish where one begins and the other ends. Indeed, I believe that precisely these characteristics account for its immediate success in effecting conversion, reducing its Jewish discoverer to tears on sight.
Very specific conversion issues also pertained in the Benedictine monastic community into which the Cristo de la Cepa was introduced. Its donation to San Benito coincided almost exactly with the visit to Valladolid of the radically anti-Jewish Dominican preacher San Vicente Ferrer, an event that precipitated numerous conversions. I have argued elsewhere that San Benito and its monks were directly involved both in these conversion efforts and almost certainly in the pastoral care of the new converts. 62 Interestingly, a very old copy of a now-lost treatise entitled El Libro de las Batallas de Dios, composed by the converted Rabbi Abner, whose Christian name was Alfonso de Burgos, and known to have existed in San Benito's library, 63 began with a reference to Christ as the "the true root of the Christian faith" (verdadera rraiz de la fe Cristiana). 64 The tradition represented by Ibn aArabì's ·ajarat al-Kawn is also important to the interpretation of this object, in terms of both the way the Cristo de la Cepa appears to function visually and the way late fourteenth and early fifteenth-century converso writers use the topos of the "true root" (verdadera rraiz). In addition to its established tropic relationship to the human Son of the Christian God, the phrase evokes numerous biblical passages that would have resonated with a Jewish or converso audience. The mystical vine also finds precedents among the topoi employed by Ibn aArabì in the Tarjumàn al-Aªwàq (hereafter Tarjumàn), a compilation of classical Arabic love lyrics with clear mystical overtones. 65 In one of the compositions that make up the Tarjumàn, Ibn aArabì makes mention of a thorny vine (al-balbàla al-maªùka) in proximity to numerous evocations of Jesus' name (aÌsà). Also present is a female bishop (usqafa), whose likeness to the Virgin is clear. References to "the pure virgin" (al-u£ràh al-butùl) appear in a composition likewise thickly sprinkled with words derived from the root m-s-˙, from which is also derived the Arabic word for "Messiah," masì˙. 66 Castilian Christianity before the Isabelline reform tended to diffuse Christ's pain by using metaphors of trees, water, perfumes, and fire. This tendency finds echoes in Naßrid Granada, in the form of a late fourteenth-and fifteenth-century cult that formed around a shrine dedicated to the tenth-century Sufi martyr, Óallàj, who was mutilated and then hung on a gibbet in Baghdad (tradition has it that he was crucified) because of his daring poems and exclamations celebrating the ecstatic union he had achieved, through mutual love, with his beloved, Allah. 67 The most common translation of cepa is "pruned vine," but the term may also be translated as "stump," which in turn links it to ji£àh, the Arabic word often used to refer to Óallàj's gibbet or cross.
Both José Miguel Puerta and aAbd al-Wahab Meddeb have explored Ibn aArabì's discussion of what, in effect, amounts to the mystic's desired creation of a mental image that serves as a devotional one. 68 Such an image oscillates between likeness (taªbìh) and abstraction (tanzìh); in an extended treatment of the much-discussed Qur'anic passage "There is nothing like him/nothing is like him" (Qur'an 42:11), Ibn aArabì cautions against coming down too firmly on either side of the line between immanence and transcendence. He recognizes and respects the importance of images to Christians but firmly advocates for a more interiorized, private process of image use in devotions. 69 The mechanics of how this idea made its way into the Christian mainstream have yet to be worked out. It may not, in the end, be possible to separate it from similar Augustinian ideas, but it is interesting to note that at least one Castilian bishop, Alonso del Madrigal, "El Tostado," bishop of Ávila, appears to have been convinced of the validity of a tradition concerning the prophet known as the "Gabriel ˙adìº." Both Meddeb and Puerta cite it in explicating Ibn aArabì's views on what amount to devotional images: as the Angel Gabriel and the prophet agreed, "Man should worship God as though he could see him." 70 Alonso del Madrigal makes a statement to the same effect in his exegesis of the Ten Commandments, bound in BNM MS 4202 just after his Confessional (BNM MS 4202, fol. 121). 71 The comment appears in the context of a discussion of the symbolic value of the Eucharist, which El Tostado privileges above visual representations of Christ. 72 This provides an interesting place from which to undertake an examination of our final two examples.
trees of love, trees of knowledge 419 Castilian Catholicism, as foreshadowing some of the issues that would be raised almost a century later by the Counter-Reformation. I, however, would argue that the immediate social and historical context in which El Tostado was writing provides a much more satisfactory explanation. 73 Bonaventure, Lignum Vitae, 367. 74 Robinson, "Mudéjar Revisited. Another key biblical commonplace which is omnipresent in the works of medieval Latin commentators is the equivalence of Christ with the Tree of Life located in the middle of the garden of paradise. Indeed, a treatise often attributed to Bonaventure, the Vitis Mystica (The Mystical Vine) opens with an evocation of the tree: "The Tree of Life, which is in the middle of paradise, Our Lord Jesus Christ, whose leaves are medicine, but whose fruit is truly eternal life" (Lignum vitae, quod est in medio paradisi, Domine Jesu Christe, cuius folia sunt in medicinam, fructus vero in vitam aeternam (Numbers XVII:8; Ecclesiastes XV:3; Isaiah XXII:22; Apocalypse III:7; John I]). 73 In early fifteenth-century Castile, however, the topos takes on particular importance and significance because of its usefulness in a polemical context, a characteristic which probably in turn heightens its value as a devotional topos. As in the case of the Cristo de la Cepa, the biblical symbol of the Tree of Life is pushed to the furthest limits of its possible meanings and rendered literal. As in the two images to be considered below (figs. 5 and 11), Christ is not hung upon the Tree of Life, but rather, due to Castilian and, perhaps especially Hieronymite reticence before images of his crucified body, he becomes it.
In the Castilian textual tradition, the topos is even represented in the first person in Christ's voice, for example, in a late fourteenth-century Biblia Moralizada (BNM MS 10232, fols. 114r-114v), almost certainly proceeding from a very early Hieronymite context. 74 In the commentary on the Song of Songs, specifically in the verse that begins "veni in ortum meum soror mea . . ." (Cant. V:1), Christ in paradise is presented as a tree growing in the heavenly Garden of Delights: "Here [Christ] says to the church, 'Your words have been heard, for I have taken on flesh in my orchard, which is the Empyrean Heaven, that which is above all the other heavens, where the Garden of Delights is found. . . .' " 75 The clearly Old Testament lineage of this topos explains its centrality to the Zohar: in its conceptualization as the Incarnation. 83 Oropesa had begun the work shortly after the bloody confrontations in Toledo between conversos and Old Christians of 1449, but he was urged to finish it in 1462, only a few years before the archbishop would offer to assist the Crown in instituting the Inquisition in Toledo. Though Oropesa's treatise uses the motif in its traditional sense, its propagandistic deployment at such a moment and in such a public context as the Cathedral of Toledo heralded what would prove to be, for many, a deadly intensification of tensions between the ecclesiastical establishment and the group of converted Jews for whose souls they were responsible.
The tree imagery I have been discussing had a long devotional afterlife. A small wooden sculpture from Carrión de los Condes, near Palencia, produced during the first years of the sixteenth century, places Christ's body over the surface of a gnarled tree, painted a color similar to that of the blood he sheds ( fig. 11) . The expression of agony on the Savior's face is echoed and almost overwhelmed by the truncated limbs of the enormous tree that serves as his cross. The tree has been pruned in a way that is still typical of horticultural practice in Castile-the plaza at the center of Carrión is filled with such trees. The band of inscription containing the words credo and deus which circle the tree's base (its cepo) seem to hint at the persistence of the conversion-inspiring links in the minds of Iberian Christians between the Perfect Man, the Universal Tree, and God. 84 From the 1470s onward, however, these Iberian trees ceded center stage to enormous altarpieces conceived both as signs of orthodoxy and as teaching tools for a sector of the populace that the ecclesiastical establishment perceived to be problematic. Uniquely Castilian, these large altarpieces dedicated to the complete exposition of the "Life of Christ" now proclaimed, in plain and obvious visual terms, the Christological truths which had before been both hinted at by a shared
